Contestation between Liberalism and Anti-liberalism 

in the Reformasi Indonesian Islam: 

Jaringan Islam Liberal and Media Dakwah

A. Introduction

30 November 2002, coinciding with 25 Ramadan 1423, fell during the last week of the holy fasting month for Muslims. While solemnising the closing days of the fasting month, Muslims across the Indonesian archipelago were startled to learn about a fatwa> (Religious advice, or opinion on law or dogma), calling for a death penalty issued on that date. The fatwa> originated from the Forum Ulama Ummat Indonesia (FUUI/Indonesian Forum of Muslim Leaders and Community) in Bandung, West Java, and called for the death of Ulil Abshar-Abdalla in his capacity as the coordinator of a new group of young Muslim intellectuals called Jaringan Islam Liberal (JIL/Liberal Islam Network). The fatwa>  was delivered by this forum in response to his article published nearly two weeks earlier (18 November 2002) in the high circulation daily newspaper, Kompas, and entitled “Menyegarkan Kembali Pemahaman Islam” [Refreshing Our Understanding of Islam].
 A fatwa> calling for someone’s death is rarely issued in Indonesia, so the impact of the FUUI announcement was dramatic. All the more so because it was issued during Ramad}a>n, a month devoted to peace and good will among Muslims.  

Why had Abshar-Abdalla’s article provoked such a strong reaction? In his article, Abshar-Abdalla had strongly criticised the existing “conservative” understanding of Islam in Indonesia. He stated specifically that this kind of understanding had “fossilised” [memonumenkan] Islam by unconditionally accepting the interpretation of Islam as it was practised in 7th century Arabia, and allowing no reinterpretation. In his view, this understanding had paved the way for the stagnation of Islam as well as the commission of crimes against humanity. He argued that Islam should be perceived as a living organism which grows and develops along with the dynamics of human history and civilisation with the ultimate goal of realising the public good (mas}lah}ah). To achieve this aim, he went on to say, Islam should be understood and reinterpreted in accordance with human development. As a result, he maintained that Islam does not establish “divine laws”, such as marriage law, criminal law, and governance law, but rather develops universal principles (maqa>s}id al-shari>`ah) whose application may change in context with the time and place.

Abshar-Abdalla’s article created heated debate among Muslim scholars and leaders across Indonesia. They responded to the article both with agreement and criticism. The strongest criticism came from the FUUI. Their view was that Abshar-Abdalla had been provocative and had humiliated as well as attacked the basic principles of religion: God, Islam, the Prophet Muh}ammad, `ulama>’ (Muslim scholars) and the Muslim community in general. On these grounds, the FUUI argued, he deserved to die.
 The FUUI pointed out that it is clear in Islam that there can be a death penalty for any act which humiliates the teachings of Islam. They maintained in their fatwa> that “according to Islamic shari>`ah, those who have humiliated and distorted religious truth can incur the death penalty.”
 Athian Ali M. Da’i, a national chair of the FUUI as well as one of the dispensers of the fatwa>, said in response to Abshar-Abdalla’s article:  

“Honestly, being a Muslim, my blood mendidih [boiled]. This statement [referring to Abshar-Abdalla’s article] is really disgraceful in relation to the noble and glorious subject [Islam]. For this reason, we deliver a warning that according to Islamic law, those who have insulted Islam can be sentenced to death.”

The FUUI was not the first group to react against Abshar-Abdalla and his network. Eleven months before they issued their fatwa> (January 2002), there had already been criticism notably in a book entitled “Bahaya Islam Liberal [The Danger of Liberal Islam]”. The author of the book was Hartono Ahmad Jaiz, one of the key Muslim thinkers behind the Dewan Dakwah Islamiyah Indonesia (DDII/Indonesian Council for Islamic Proselytising).
 To highlight the danger of JIL, he raised the issue of the death penalty in early sections of his book. The opening quotation of the book is taken from a Hadith on capital punishment.
 

Jaiz’s references to death fatwa> and H{adi>th in his book delivered a strong message about the use of capital punishment against the activists of JIL. The death fatwa> of the FUUI against Abshar-Abdalla and members of JIL by the end of 2002 was stimulated, as Gatra (a weekly news magazine) argued, by the material in Jaiz’s book in January of the same year.
 More significantly, the discourse of death penalty by Jaiz against JIL thinkers who promoted liberalism in Indonesian Islamic thought was then painstakingly developed in various issues of Media Dakwah (MD), a publication of the DDII, especially in a number of reports published throughout 2002, under the same title as the book, “Bahaya Islam Liberal.” 
 

Thus, the death fatwa> issued by the FUUI in the end of 2002 can be seen as a crystallisation of comments and campaigns by Jaiz and MD about the death penalty against the activists of JIL, which were delivered earlier in the same year.
 These events clearly show that contestation or open confrontation has emerged between supporters of liberalism and anti-liberalism in contemporary Indonesian Islamic thought.

This paper is an attempt to look more closely at the contestation between two movements, liberalism and anti-liberalism, in the reformasi Indonesian Islamic thought. Focusing on Jaringan Islam Liberal (JIL/Liberal Islam Network) and Media Dakwah (MD), a publication of the Dewan Dakwah Islamiyah Indonesia (DDII/Indonesian Council for Islamic Proselytising) as examples of liberalism and anti-liberalism respectively, this paper will reveal the dynamics of these two streams of Islamic thought in the reformasi era, a period of socio-political transition between the authoritarianism of the New Order and democracy. This will lead, in turn, to delineating the level or extent of contestation within Islamic thought in contemporary Indonesia.

In order to examine this contestation, this paper will propose and use a dual method (dual approach analysis). This method is based on the premise that the process of the contestation is driven by two distinct but inter-related bases, intellectual and material. The “intellectual base” refers to the abstract-normative elements, particularly ideas and concepts. The “material base” relates to the more concrete elements, such as economic, political and social resources. In short, besides analysing the religious contestation within Indonesian Islam, this paper will test the dual method for examining this contestation. 

This paper argues that the contestation between JIL and MD thinkers has both intellectual and material bases. This is to say that the contestation between the two is neither merely driven by differences in the intellectual base both movements have adhered to, nor differences in the material base both have represented, but by the interface of these two bases.  This will reveal that what was being contested, and the cause of the emergence of contestation, by the two movements is not only an intellectual interpretation of Islamic teachings, but also an interest in accessing material power.  

B. Delineating the Contestation from the Perspective of Intellectual Base 

Following the fall of Soeharto from power in 1998, Indonesians began to enjoy the power of free speech. Over the previous thirty-two years, freedom to debate was extremely restricted by the Soeharto regime. All public discourses had to be delivered by, or at least be under strict supervision of, the state. In the New Order period, as indicated in Chapter IV, only ideas that supported the proliferation of capitalism and developmentalism, including the ideology of modernisation, and were not critical of the regime were acceptable to the state.
 The fact that the regime shut down several magazines, such as Tempo, Editor, and Detik, at the end of June 1994 is evidence of this state restriction.  

This state control of public debate has continuously decreased, however, since the collapse of the New Order regime.
 President Habibie, who replaced Soeharto, relaxed press controls. His successor, Abdurrahman Wahid, continued this relaxation. As a result, people developed almost all public discourses, religious, social, and political, without fear of state retaliation. 

One of the most important public religious discourses concerned Islam. Playing an important role in national life, Islam became open to public debate in the post-Soeharto era. Many new groups emerged with a wide range of orientations and a variety of people promoted divergent streams of Islamic thought. According to their backgrounds (social, economic, political, educational, and religious), people lent themselves to a number of categorisations or groupings in Islamic thought.   

Liberalism and anti-liberalism are among these groupings, and JIL and MD thinkers respectively are the most significant proponents of these streams of thought. JIL thinkers began their activities in March 2001
 by establishing a liberal Islam syndicate in Indonesia.
 This syndicate was seen as necessary for the liberal movement based on the fact, as Abshar-Abdalla suggests, that even though liberal Islamic thinking had long been developed by figures such as Nurcholish Madjid, Abdurrahman Wahid and Jalaluddin Rakhmat, literal-conservative-revivalist groups, such as Front Pembela Islam (FPI/Islamic Defenders Front), Laskar Jihad (LJ/Jihad Militia), Partai Keadilan (PK/Justice Party, which later transformed itself into Partai Keadilan Sejahtera, PKS/Prosperous Justice Party), and DDII still attracted a number of Muslims to become their followers.
   

MD thinkers first responded to the phenomenon of JIL’s liberalism in February 2002 by publishing a special report (in an edition entitled “Militan Bukan Berarti Teroris” [Militant Doesn’t Necessarily Mean Terrorist]) criticising liberalism in Indonesian Islam and JIL as well as JIL’s basic ideological mission.
 They followed up this special report with another long report in a subsequent edition, “32 Tahun Gerakan Liberalisme  Islam: Nurcholish vs Ibnu Taimiyah” [32 Years of Islamic Liberal Movement: Nurcholish vs Ibnu Taimiyah],
 condemning liberalism in Indonesian Islam and the activities of JIL thinkers. In order to maintain their opposition to liberalism of JIL thinkers, almost in every issue, MD thinkers continued criticising JIL thinkers by discussing them in a wide range of columns (for explanation see Chapter I).

From such reports, it can be seen that MD thinkers have identified JIL as representing the essence of liberal Islam.  They  conceive of JIL as institutionalising and representing all sorts of liberalism or liberalisation in Indonesian Islamic thought.
 This “institutionalisation” (and representation) paves the way for MD thinkers to focus on recent liberalism, without neglecting necessary reference to the earlier stream of Islamic liberalism represented by the IRM.

 Hartono Ahmad Jaiz, MD’s organic intellectual in the reformasi era, has criticised sharply, accused and condemned, as well as raised the issue of capital punishment against, Abshar-Abdalla and JIL. To add further weight to his criticism of JIL thinkers, Jaiz wrote a specific book on JIL, entitled “The Danger of Liberal Islam” (Bahaya Islam Liberal),
 and MD, as discussed in Chapter I, further developed it in a number of its issues. In concluding this book, Jaiz quoted a Hadith illustrating the account of `Umar b. Khat}t}a>b (596- 644 AD), who later became the second caliph in Islam, in dealing with the death penalty. It was reported that `Umar b. Khat}t}a>b sentenced one of his companions to death because he was involved in a dispute with a colleague and was dissatisfied with the judgement of the Prophet Muh}ammad over this dispute. The Prophet Muh}ammad was himself then reported to have legally justified this action of `Umar b. Khat}t}a>b.
 This H{adi>th, for Jaiz, suggests clearly that Islam, as practised by the Prophet Muh}ammad and `Umar b. Khat}t}a>b above, regards as halal [legally validated]
 the death penalty against those who do not accept the judgement of the Prophet, and he accused JIL activists of belonging to this group. 

 How did this happen to the relationship between JIL and MD thinkers who represent liberal and anti-liberal movements respectively? The following is an analysis of the intellectual base of three fundamental aspects of their own religious interpretations: epistemological assumptions (about basic principles of Islam), methodological framework, and subject-matter.

1. Epistemological Assumptions

Caliph `Umar b. Khat}t}a>b became an important reference for both JIL and MD thinkers. If MD thinkers, as expressed by Jaiz above, base their argument for developing the death penalty discourse against Abshar-Abdalla and JIL on this figure, JIL thinkers also consider him as an important reference for their liberal thinking. Ahmad Sahal, one of the key figures behind JIL, argues that `Umar b. Khat}t}a>b developed rationalism in interpreting Islamic texts (the Qur’a>n and H{adi>th). He points out that `Umar b. Khat}t}a>b even avoided literal interpretation, as appeared in the cases of distribution of war reparations (ghani>mah) (the Qur’a>n 8:41) and of executing the penalty for theft (the Qur’a>n 5:38). 

 …referring to Umar’s interpretation, we can see that returning to the Qur’a>n and the Sunnah is not necessarily identical with literal textualism. Indeed, there is Bila>l’s model
 which tends to be literal. But, there is also another model in Islam, that is `Umar b. Khat}t}a>b’s model,  which is very much non-literal. In the literature of Islamic jurisprudence, `Umar b. Khat}t}a>b’s interpretation is referred to as a milestone for the development of a model in Islam which gives priority to rational reasoning in interpreting the Qur’a>n, which is better known as the madrasah ra’y.
 
This indicates that JIL and MD thinkers differ in their approach to Islamic teachings, especially in dealing with the dialectics between normativity (theological-doctrinal aspects) and historicity (elements of practices) of Islam. JIL thinkers assert that normativity of Islam moves in an interactive dialogue with, and on the same level as, historical experiences of Muslims, meaning that the Islamic teachings (doctrines) are not yet finalised or finished by the revelation of the divine texts in the 7th century.
 They maintain that these historical experiences of Muslims represent the application of the normativity in the real context. Borrowing the words of JIL, this perspective “gives emphasis to the spirit of religio-ethical sense rather than to that of literal meaning of the text.”
  

The argument of JIL thinkers is similar to that developed by IRM, as represented by Madjid as indicated in Chapter IV. However, JIL thinkers go further by relating Islam as a universal principle to the acknowledgment of Man’s important position as its receiver. Abshar-Abdalla argues, based on the concept of takri>m (the recognition by Islam of Man’s role in religion, based on the Qur’a>n 2:30 and 17:70), that Islam “recognises the complexity of human experiences which cannot be undermined or subjugated by the texts which are considered ‘universal’.”
 This is because, he suggests, human beings with all of their experiences constitute an important foundation for their submission to God.
 As a result, for Abshar-Abdalla, Muslims’ experience in real-life (historicity of Islam) must be incorporated into the interpretation of Islamic normativity or texts, since the Islamic texts are “living and authentic”.
 
MD thinkers, however, situate the normativity of Islam in a much higher position than its historicity, meaning that Islamic teachings (doctrines) were already finalised by the revelation of the texts in 7th century Mecca and Medina. They argue that reinterpretation of the texts (nas}s}) of the Qur’a>n and H{adi>th, relying on rational reasoning and human experience, is similar to the rejection of the texts themselves.
 If this reinterpretation happens, in their opinion, it can be considered heretical.
 This implies that while for JIL thinkers, the normativity of Islam must include inputs from the historicity of Muslims to reconstruct its formulation, for MD thinkers, the normativity of Islam is one thing and the historicity of Muslims is another, neither of which can be combined. 

The argument of MD thinkers reminds us of similar one developed by MD thinkers in the New Order era (as indicated in Chapter IV), both of which were the same. We can also see that both MD thinkers in the New Order and reformasi periods related the normativity of Islam to the literal accounts of the Islamic texts, and accused those who neglected these accounts of being the same as rejecting Islamic texts which become the source of shari>`ah. 
In turn, positioning normativity and historicity of Islam has given rise to the establishment of a certain attitude towards Islam itself as a religion, and this attitude has become a precondition for the shaping and tendency of a particular Islamic thought which might differ from others. There are two contradictory tendencies (approaches) which dominate the history of Islamic thought: the tendency to sacralise and desacralise text and tradition.
 The tendency to sacralise the text and tradition results in the sacralising of the product of Islamic interpretation.
 As a consequence, a religious thought must be viewed and taken at face value as itself a religious truth. This kind of tendency presents Islamic interpretation as a divine product and a closed corpus of Islam, not a historical record (legacy) which can be examined.
 The tendency to desacralise rejects the tendency to sacralise the text and tradition, and criticises it for disregarding the historical dimension of religious thought. It further accuses the tendency to sacralise of neglecting the fact that the religious thought is a product of time and space, which is historical, and therefore can be examined.    

Some Arabic works of Qur’anic exegesis in medieval Islam which have been studied in some Islamic schools in Indonesia, for instance, were mostly produced under situations of conflict, such as the Tartar War, the Crusades, and other conflicts between Muslim and non-Muslim communities. As a result, the ideas of Islam which are developed within these exegetical works cannot be separated from the context of conflict.
 This example reveals that the interpretation of Islam is rooted in the history of Muslims in dealing with Islamic normativity and historical experience of life simultaneously. 

The contestation between JIL and MD thinkers, as a result, can be discerned as representing the desacralising and sacralising approaches respectively to the text and tradition. While JIL thinkers tend to emphasise the historical dimension, MD thinkers tend to play it down. This implies that JIL thinkers open the space for reinterpretation and requestioning of Islamic teachings. In contrast, MD thinkers do the opposite, implement the other way around, by closing the space of Islamic teachings from any reinterpretation and re-examination.     

If JIL and MD thinkers differ in their responses to the relationship between normativity and historicity of Islam, how do they perceive local Arabic tradition in relation to Islamic teachings? While JIL thinkers assume Islamic doctrines as being at a distance from the local Arabic cultural tradition, MD thinkers view them as identical. Based on their concept of “relative truth” of religious understanding (for explanation see the subsection “subject-matter” in 5.2.3 below), JIL thinkers argue that the essence of Islam is not necessarily the same as the Muslim understanding by the time of Revelation. “We have to differentiate between those Islamic teachings which are influenced by Arabic cultural tradition and those which are not,”
 says Abshar-Abdalla, the organic intellectual of JIL.

JIL thinkers have the same position as IRM thinkers towards local Arabic cultural tradition, but they go further by arguing for the necessity of neglecting this Arab-inspired tradition in practising Islam in Indonesia. “The aspects of Islam which represent Arabic cultural tradition, for instance, do not need to be followed,”
 argues Abshar Abdalla. JIL thinkers further argue that religious understanding is confined to a certain context
 and to the existing needs of the interpreter.
 This is because the revelation of the Qur’a>n and H{adi>th uses Arabic as its historical cultural instrument.
 Therefore, both sources of Islam, to some extent, represent “cultural artefacts” (artefak budaya) whose expressions was limited by cultural articulations at that time of their revelation.
 As a result, JIL thinkers believe, if the socio-historical context changes from the time of Revelation and the setting of local Arabic tradition, the Islamic interpretation must also change.
 

On the other hand, MD thinkers are convinced that Islamic doctrines, as revealed in the Qur’a>n and H{adi>th, and the local Arabic tradition which became the context of their revelation, are interrelated,
 a religious conviction which was also similarly developed by MD thinkers in the New Order era, as indicated in Chapter IV. This strongly conveys that MD thinkers in the reformasi era do not further develop the argument which was delivered by MD thinkers in the New Order era. Both generations of MD thinkers just believed that 7th century Islamic doctrines are immune to any socio-historical setting and change in Indonesia even though this setting and change have different features from those doctrines.

There is no difference in the developing of the main argument, especially concerning Western civilisation from the perspective of Islam-tradition relationship, between either supporters of liberalism in the New Order and reformasi periods or those of anti-liberalism in those two eras. Like IRM activists, JIL thinkers, while to some extent being critical of, adopt and appreciate the positive products of Western civilisation, such as modernity and its results, including the health system and social security.
 Both wings of liberal thinkers based their argument on the positive values of Western civilisation for modernisation of Indonesia. Similar to MD activists in the New Order era, MD thinkers in the reformasi period accuse the West, especially its system of values, as being contradictory to, and therefore the enemy of Islam. However, MD thinkers in the latter period add an argument that the West develops the principles of individualism, secularism, and anthropocentrism (Man-based theology), whereas Islam promotes the principles of collectivism (berjama’ah) and appeals for good conduct based on divine order (amr bi al-ma`ru>f wa nahy `an al-munkar/“calling for the good and prohibiting the evil”).
 
Concerning the non-Arabic local tradition, even though equally appearing more sympathetic and accommodating, JIL thinkers go further than IRM thinkers by arguing for the inevitability of variety of Islam in real-life. Abshar-Abdalla argues that Islam certainly continues to develop in a variety of cultural traditions. Islam, he further argues, changes its expression in light of the existing cultural tradition. As a result, he specifically argues, “Islam is obviously varied (warna-warni); there being no single Islam.”
 In contrast, there is no difference between MD thinkers in the New Order and reformasi eras in their responses to non-Arabic local tradition. Both generations of MD thinkers just believe that local tradition (adat) is identical with deviant faith and therefore becomes the “main enemy” of shari>`ah.
 As a result, they are convinced that Islam is one, not many as believed by JIL thinkers.

Following the difference in attitudes towards non-Arabic cultural traditions, there is a divergence in responses towards the local and contemporary contexts of Islam between the two movements.
 JIL thinkers welcome the role of the local and contemporary contexts of the religious doctrines and their significance in the social life of Indonesian Muslims at the existing moment.
 As a result, they assert that Islamic doctrines must be brought into dialogue with the existing conditions of Islam and those of its believers in contemporary Indonesia. This has resulted in the adoption of “Islamic rethinking”. JIL thinkers suggest this rethinking of Islam is important due to the fact that “a certain religious interpretation, in one or another way, is a mirror of the contextual need of an interpreter in a certain time and space, which changes over time.”
 This idea of JIL thinkers conveys similar arguments as what IRM thinkers developed for their Islamic renewal thinking, both of them were based on the future-oriented values.   

MD thinkers, however, argue for the principle that the textual role of Islamic doctrine has to be held up irrespective of the existing socio-historical conditions which are faced by Indonesian Muslims. In their opinion, the textuality of the Revelation must be placed in a higher position than the existing social conditions as well as than human power of reason. MD thinkers, such as Rucita,
 accuse JIL of having arbitrarily changed many stipulations necessitated by the qat}’i> (definite) texts of the Qur’a>n, such as the verses of chapter 2:221 and chapter 3:19. They also accuse JIL of altering these texts when they perceive them as being incompatible with the existing reality or conditions, especially in relation to modernism, capitalism, human rights, democracy, and pluralism.
 This implies that MD thinkers require that Islamic doctrines be preserved in such a way that the existing conditions do not alter their literal meaning.  

Analysing the argument developed by both MD thinkers in the New Order and reformasi eras, it is clear that there is no difference between these two generations of anti-liberal thinkers in their attitudes towards Islamic texts, both of them adhered to literal perspective in understanding Islamic teachings. This perspective led both of them to be unaware of the changing social circumstances faced by Muslims in Indonesia.

2. Methodological Framework

Haidar Bagir, an Indonesian Muslim intellectual, is among those who criticise Abshar-Abdalla and JIL for their methodological framework in interpreting Islamic teachings.
 Bagir argues that the liberalism of Abshar-Abdalla and his JIL has long been developed in Islamic history, both with the support of and criticism from Muslims. As a result, he suggests, there is a precedent for their liberal thinking in Islamic history. However, he goes on to say, they have to declare their methodological framework in Islamic interpretation in order to dismiss the impression of arbitrariness. He encapsulates his argument as follows: 

I worry that the problem of Ulil [Abshar-Abdalla]’s article is -again- the absence of declaring the methodological framework which guides his attempt to draw conclusions. As a result, I worry [again], that the only impression left to some of the audience is arbitrariness and a lack of basic foundations [of his attempt] for drawing those conclusions. It has been reported, however, that Ulil [Abshar-Abdalla] was recently focusing on the arrangement of methodology for formulating the views of Jaringan Islam Liberal.

JIL thinkers reject the criticism of Bagir by saying that JIL does not restrict its methodological framework to any particular kind. They argue that they accept any methodological framework provided that it aims to liberate Muslims from any intellectual stagnation and conservatism. Fundamental to this framework is “the critical awareness” which “liberates God from any religious tradition” in order for religion to become the source of energy for the progressive movement (gerak maju) of the ummah (Muslim community) towards a better state of life.
    
MD thinkers accuse JIL activists of being methodologically ungrounded, based on the fact that they do not declare their methodological framework. As a result, they insist, the methodological framework of the liberalism of JIL thinkers is not academically strong enough to interpret Islamic teachings.
 Adian Husaini, an active contributor to MD, even argues that the liberalism of JIL thinkers represents nothing more than “intellectual coquettishness” (kegenitan intelektual). He specifically accuses JIL thinkers of having superficial methodology.
 Thus the methodological framework has become a crucial issue in Islamic understanding. 
In order to examine the framework of thinking of JIL and MD thinkers in approaching Islamic teachings methodologically, however, there are some significant issues which deserve a closer examination. These issues include: (1) the theoretical approach to Islamic textuality, (2) the source of intellectual creativity in interpreting Islamic teachings, (3) the role of the Islamic intellectual legacy in interpreting Islamic texts, (4) the concept of history, and (5) the relationship between the power of human reason and Revelation.  

JIL and MD thinkers have a fundamental difference in approaching Islamic textuality. Liberal thinkers of JIL view the Qur’anic texts and H{adi>th more from the perspective of universal moral values (maqa>s}id al-shari>’ah), which are developed within the text, than the literal accounts of the texts themselves; a principle which was also part of IRM’s main arguments. As a result, they largely welcome reinterpretation processes of the meaning of the text through a diversity of methodology, which requires an optimal benefiting of human intellect. These reinterpretation processes can be undertaken, they argue, if the socio-historical context faced by a certain society in a particular situation is dissimilar to that in the period of the revelation of the text.
 

MD thinkers claim that this method of reinterpretation by JIL thinkers opposes and rejects the nas}s} (text) itself. The fact that JIL thinkers may neglect the texts by embracing the universal moral values of Islam (maqa>s}id al-shari>’ah) has made MD thinkers accuse them of being identical with the devil. This accusation is based on their argument that like JIL ignoring the text using those universal moral values as the set standard, the devil also rejected the divine order to submit (suju>d) to A<dam using qiya>s (analogy) for its reasoning that it was created from the fire (al-na>r) but A<dam was from the soil (al-t}i>n).

JIL thinkers are inspired by the success of modern Western civilisation. Above all, as far as this thesis is concerned, the ideas produced by JIL thinkers are generally based on Western concepts,
 such as those of Islam and democracy. This fact is not random, but rather seems to go along with the attempt of Indonesian Muslims to modernise their life. As part of this attempt, they argue for promoting a greater role for Islam in national life and denounce Islamist concepts, such as Islamic state. Martin et al. eloquently illustrate the tendency of contemporary Indonesian Islamic thought, saying:

Indonesian Muslim intellectuals are increasingly concerned with the questions of the proper role of Islam in national development and how Islamic values can be reconciled with Western rationalism, rather than with the nature of an Islamic state. Routine religious questions in theology (kala>m) and Islamic law (fiqh) are still debated but are not among the central concerns of contemporary intellectuals.

MD thinkers are inspired by the civilisation which has been developing in the Middle East. They always report, and are concerned with, issues in Middle Eastern Islam. This does not mean that they do not attain inspiration from other areas, such as from within Indonesia. As indicated below, Indonesian real-life has become the local context for the dynamics of MD thinkers’ intellectualism. Pertinent to this is MD’s rejection of Western intellectualism in relation to issues concerned with Islamic teachings. In Jaiz’s view, this rejection is based on the belief in two aspects of authority in Islamic knowledge: intellectual capacity (keahlian ilmu) and individual practices (amaliyah). Jaiz rejects Western scholars since they do not believe in and practise Islamic teachings despite their capability in Islamic knowledge.
 
Apart from the difference in approach to Islamic textuality, there is a difference between liberal and anti-liberal thinkers in what they perceive the role of the Islamic intellectual legacy in interpreting Islamic texts to be. The argumentation of Abshar-Abdalla and JIL in this respect appears to be based on the formula of al-muh}a>faz}ah `ala> al-qadi>m al-s}a>lih} wa al-akhdh bi al-jadi>d al-as}lah} [maintaining the old which is good, and taking the new which is better], a principle which was also developed by IRM thinkers. Abshar-Abdalla argues that Muslims have to implement ijtiha>d (rational argumentation) in order to search for a new formula for translating the universal values of Islam, as contextually practised by early Muslims, into the recent context of their real-life.
 He further argues, “In my opinion, the development of intellectual thinking operates in this way: one generation relies on a previous one; nothing is really new in this world; all is cumulatively inter-reliant on the other.”
 

In response to particular issues which were typical of the age of Revelation, Abshar-Abdalla notes that “We [Muslims] need to refer to the historical records [thoughts] produced by the exegetes (mufassirs).”
 However, these historical records, in his view, do not necessitate the exact meaning of Islamic teachings (such as the stipulation expressed in the case of zaka>h with formula 1:2 for man and woman), but has to be contextualised with the spirit of the age (which might change the formula to 1:1 based on the social context).
 As a consequence, if the recent result of contextualisation is more relevant to contemporary life than the historical records of Muslims in the past, it can be taken as a reference for Muslim practices.

It is for the sake of carrying out this contextualisation of the text and tradition that JIL thinkers welcome any methodological-theoretical means to interpret Islamic teachings, not only taken from Islam but also from other traditions. Abshar-Abdalla, for instance, incorporates hermeneutics (meaning “the art of interpretation”), which is an example of a theoretical tool from another intellectual tradition, and ta’wi>l (reasoning), which comes from Islamic tradition, into one methodological tool for analysing Islamic teachings. He states that hermeneutics can be used as an intellectual tradition which is helpful to re-understand Islamic teachings, as conveyed in the Qur’a>n and H{adi>th.

MD thinkers reject the contextualisation of Islamic texts and idealise the intellectual legacy of early Muslim thinkers. They quote a number of Muslim thinkers, whom they regard as the great exegetes (para mufassir agung), and whose ideas are used as their references. They include Ibn `Abba>s, al-Qurt}u>bi>, Ibn Kathi>r, Sayyid Qut}b, and Abu>l A`la> al-Mawdu>di>.
 It is clear therefore that they always refer to the works of Muslim thinkers in the past when they attempt to interpret Islamic teachings. As a result, they reject intellectual traditions other than Islamic legacy, such as hermeneutics. They argue that this discipline of knowledge cannot be used for interpreting Islamic teachings since it is an intellectual tradition of biblical studies.
  

Since JIL thinkers overwhelmingly welcome hermeneutics as a possible method for interpreting Islamic teachings, MD thinkers manoeuvre to oppose them by referring to an article “Tafsir Bukanlah Hermeneutika” [Tafsi>r is not Hermeneutics] written by Wan Mohd Nor Wan Daud, a prominent Malaysian thinker who opposes the use of hermeneutics.
 They appear to have deliberately published this article to promote their idea of the Islamisation of science and their networking with the Malaysia-based International Institute of Islamic Thought and Civilisation (ISTAC), since Wan Daud became its director (for explanation see subsection 5.3.2.1 below).
 The publication of this article also challenges the authority of liberal thinkers in Indonesia, since like Nurcholish Madjid, Wan Daud is a former student of Fazlur Rahman at the University of Chicago, but has a different thinking about hermeneutics.

 JIL and MD thinkers differ in their concept of history. This can be seen through their views of the relationship between Islam and human development. JIL thinkers, as expressed by Abshar-Abdalla, develop the concept of progressive history in the sense that “human life continuously moves forward towards improvement and perfection.”
 As a result, they conceive of Islam as a religion which develops these progressive values, by indicating that “its authenticity does not only move backward, but has also to move forward.”
 This idea of Abshar-Abdalla essentially has similarity to the idea of progress which was developed by Madjid during the New Order era. Above all, Abshar-Abdalla, as indicated in the beginning of Chapter I, notes that Islam is a living organism which develops in accordance with the pace of human development. He insists that Islam is not an old fossil (monumen mati) which grew in the 7th century and accepted no historical intervention.  

 The perception of Islam as a living organism results in a particular humanistic understanding of the Prophet Muh}ammad’s historical role in conveying Islamic teachings. Abshar-Abdalla regards the Prophet Muh}ammad as a historical figure who deserves a critical analysis in the sense that he must be understood as not only a revered mythical figure, but also as a man who, like others, had strengths and weaknesses.
 “Do we have to say that the Prophet is an angel?,” says Abshar-Abdalla.
 The Islam which was practised in Medina by the Prophet Muh}ammad, he argues, constituted a historical, particular, and contextual Islam. As a result, he says, “We are not obliged to follow the Prophet at face value, since his practices in Medina represented attempts to negotiate the universal values of Islam with the social conditions there with all of their hindrances.”
 

In contrast, MD thinkers conceive of history as confined to the literal account of Islamic texts. Jaiz argues that as long as there is a divine order as it appears in the texts, the pace of human development has to follow it. Muslims, for him, cannot undertake the reverse by fitting the divine order to the pace of human development. They should not say, in his view, that the divine order is no longer relevant to the current situation, since God knows the best for Man, as expressed in the Qur’a>n 95:8.

Since their concepts of history are different, JIL and MD thinkers also differ in viewing the relationship between the power of human reason and Revelation. Based on the concept that Islam is a living organism, Abshar-Abdalla argues that Revelation did not stop with the death of the Prophet Muh}ammad, but continues progressively to be handed down to the people in context with time and place. He calls this principle “progressive Revelation”.
 He furthermore classifies Revelation into two types: verbal and non-verbal. He explains that “Verbal Revelation was completed in the Qur’a>n, but non-verbal Revelation continues to be handed down to people in recent times in the form of human intellect-based ijtiha>d.”
 Thus, for Abshar-Abdalla, while verbal Revelation is Qur’anic texts, non-verbal Revelation is the human power of reason. 

Abshar-Abdalla views human reason as a supporting facility given to Man in order to maintain Revelation as the source of morality. He argues, “Human reason constitutes an active participant in interpreting divine ideas which are contained in the Revelation.”
 The function of human reason, according to him, is to purify Revelation from any abuse by people for their vested interests. This is because, he suggests, people can abuse the power of Revelation in such a way that the human power of reason loses its capacity to understand the essence of Revelation.    

Revelation can elevate the dignity of human reason to a higher position and quality in order for it to comprehend the bounds [of decency]. However, Revelation can [also] bring human power of reason into decline when it suffers ‘vulgarisation,’ meaning that Revelation is abused for the sake of temporary-worldly interests. In order for Revelation to be able to revive and attain its integrity again as the source of morality, human power of reason which is full of responsibility and of integrity is badly needed.

MD thinkers, in contrast, argue (as indicated above) that Revelation had been finalised and completed by the death of the Prophet Muh}ammad, a principle which was also believed by MD thinkers in the New Order era. This finalised Revelation, for them, is in the Qur’anic texts and H{adi>th. This means that the human power of reason has to follow divine orders, as contained verbally in the Revelation. As indicated above as well, MD thinkers believe that the essence of Revelation resides in the verbatim accounts of the texts. As a result, they also believe that it is not possible for human reason to go beyond the literal accounts of the texts. Going beyond the literal accounts of texts, in their view, can be seen as the same as rejecting the texts themselves.  

3. Subject-matter

To discuss the contestation at the level of the subject-matter, this section lists the “thought agenda” of JIL, which consists of six main elements: (1) Opening the gate of ijtiha>d for all aspects of Islam; (2) Emphasising the religio-ethical rather than the literal sense of the text; (3) Identifying truth as relative, open, and plural; (4) Sympathising with the minority and the oppressed; (5) Freedom of religion; and (6) Separation between mundane and spiritual authority, and between religious and political authority.
 Gatra, a Jakarta based-weekly magazine, refers to this agenda as the “Manifesto of JIL”.
 
It is important to note that in the context of Indonesian Islam, the term “liberal Islam” emerged in provocative ways for the first time when Greg Barton’s dissertation was published in Indonesian by the Madjid-led Paramadina Foundation. The editors of Barton’s book gave it the title “Ideas of Liberal Islam in Indonesia” (Gagasan Islam Liberal di Indonesia).
 It is also important to note, however, that the first use of this term by Paramadina did not, in fact, evoke a controversy as large as the current one involving JIL thinkers.
 
There are two important reasons for this fact. First, Paramadina did not follow up the first emergence of the term “liberal Islam” by taking more practical actions for this discourse, such as providing guidelines for practising liberal ideas through active campaigning. This differs from the later development, in which JIL thinkers not only used the term “liberal Islam” in their discourse, but also developed it as the ideology and identity of their movement. More importantly, JIL thinkers continue to promote this concept of liberal Islam in their discussion of actual and tangible issues.

Second, a strong impression has emerged that the involvement of foreign sponsors in financing the socialisation of liberalism in Islamic thought has become an important factor in dividing the responses of the Muslim community concerning the emergence of “liberal Islam”. When first promoted by Paramadina, the socialisation of “liberal Islam” did not have any foreign sponsorship. In contrast, JIL thinkers have developed liberalism in Islamic thought through receiving financial assistance from foreign institutions, such as The Asia Foundation (TAF). In the view of anti-liberal groups, the involvement of foreign sponsors (especially Western) is a problem because it represents possible intervention which they regard as potentially destroying Islam itself. Hence, they accuse the liberal movement of JIL thinkers of representing foreign interests, and not the interests of internal Indonesian Islam. This can be seen through their claim that without The Asia Foundation (TAF), JIL is nothing, since for them the strength of JIL thinkers is their foreign financial assistance.

In order to reveal how JIL and MD thinkers have differed in their production of ideas, what follows is an analytical examination of the subject-matter developed by both groups of thinkers. For the purpose of this examination, six main elements of “thought agenda” promoted by JIL are selected as the frame of analysis.

3.1. Opening the Gate of Ijtiha>d for All Aspects of Islam 

JIL thinkers argue that ijtiha>d is the main principle by which Islam can adapt to any context. Defined as the use of rational reasoning to interpret Islamic texts, ijtiha>d for them can be practised by all Muslims. They argue that forbidding the use of ijtiha>d can be seen as a serious threat to Islam itself, since Islam will suffer decay (pembusukan). Even though they maintain that the practice of ijtiha>d in matters of religious ritual (`ubu>di>yah) must be done with caution, they believe that “ijtiha>d can be applied to most aspects of religion, from theology (ila>hi>yah) and ritual (`ubu>di>yah) to –the more so- social interaction (mu`a>malah).”
  

MD thinkers support the restricted use of ijtiha>d if it is confined to those aspects of Islam not considered as primary (us}u>l) but secondary (furu>`) or silenced/unelaborated (masku>t `anh). They define primary aspects as those issues which have been explained by the dali>l (legal indicator/evidence) in the Qur’a>n and H{adi>th in such a firm, lucid and unambiguous way that agreement, rather than disagreement, emerges among Muslims. They argue that these primary aspects are related to Islamic `aqi>dah, such as the six pillars of i>ma>n (faith). They claim those who disagree with these primary aspects have strayed from the path of Islam. As a result, there is no room for ijtiha>d in these aspects.

MD thinkers define the furu>` aspects of Islam as those issues in which there is no dali>l explaining them, or if there is, the meaning is not yet firm or is multivocal. They give the example of whether or not the ma’mu>m (followers) in s}ala>h (prayer) are obliged to recite the Qur’anic chapter of al-fa>tih}ah (the exordium) following the ima>m (leader)’s recitation of the same chapter, based on the absence of a firm dali>l. They argue that room for ijtiha>d is provided in matters such as this for Muslims who are academically qualified in the sense that they are “scholars who master Islamic knowledge”.
 For them, this qualification requires an adherence to the literal account of the text. They insist that Muslims are deviant in these secondary aspects if they “innovate something which is unwarranted by the dali>l, or which change the regulation in such a way that contradicts the existing dali>l.”
  

 Regarding the third category, masku>t `anh aspects of Islam, MD thinkers explain that these aspects are concerned with worldly matters which are not referred to explicitly by either the Qur’a>n or H{adi>th. In these matters, ijtiha>d is allowed (muba>h}/rewarded if correct, and not punished if wrong}).
 This legal status of muba>h} can, however, become h}ara>m if the result of ijtiha>d contradicts the literal account of the existing dali>l for the other matters. They go on to say that this change of legal status can happen “if one prohibits issues which are basically not prohibited.”
 They even claim that this innovation is a deviation from Islam since it is the same as producing a new shari>`ah.
 This indicates that the text is the measuring stick for MD thinkers for judging the result of ijtiha>d. Also, this indicates that MD thinkers brand as h}ara>m any perceived deviation from Islamic teachings.

As a result, MD thinkers appear very sensitive to any religious reinterpretation which might go beyond the literal accounts of Islamic texts. This sensitivity is particularly strong if the reinterpretation which contradicts the literal sense of Islamic texts refers to the primary aspects of Islam. It is in this context that they reject the idea of pluralism of religion as expressed by JIL thinkers which they argue can destroy the six pillars of i>ma>n, and is thus deviant from Islam
 (for detailed explanation see subsection 5.2.3.5 below). 

3.2. Emphasising the Religio-ethical rather than the Literal Sense of the Text 

JIL thinkers, as partly indicated above, develop ijtiha>d as an attempt to interpret Islam drawing on the religio-ethical sense of the Qur’a>n and the Sunnah rather than the literal meaning of them. This is parallel to their approach to Islamic textuality which focuses on universal moral values (maqa>s}id al-shari>’ah), which are developed in the text, as also discussed above. This indicates that JIL thinkers perceive the essence of Islamic teachings as not identical with the verbatim utterances of the texts (or Revelation), but may go beyond them. Also, for them, the moral values of Islamic shari>’ah exceed the capacity of the texts themselves. In the words of Abshar-Abdalla, “God [Islamic shari>’ah] is All Greater than Text” (Allahu Akbar Minal Teks).
  

For JIL thinkers, the need to interpret Islam from the religio-ethical perspective is due to the demand that Islam interact with human development. They argue, “Literal interpretation will only ‘kill’ Islam.”
 They further argue, “Only by an interpretation which is based on the spirit of religio-ethics, will Islam be able to survive and develop in creative ways so that it becomes part of universal ‘human civilisation’.”
 Thus, for JIL thinkers, Islamic interpretation based on literal accounts of the texts may injure the principle of Islam as a universal religion which can be applied in any time and place because the texts are static, but human development is dynamic. 

Based on their concept of finalised Revelation, as indicated above, MD thinkers oppose any interpretation of Islam based on the religio-ethical spirit. As also mentioned above, it is clear that they even claim that those interpretations which go beyond literal accounts of texts are the same as rejecting the texts themselves.  
This difference in approaching the text in Islamic interpretation indicates that the text occupies the central place for Muslims in understanding Islamic teachings. This is mainly because what has been bequeathed to them by Islam is the texts of Islam (as expressed in the Qur’a>n and H{adi>th as its main sources) and the commentaries of `ulama>’  on them as well as Muslim history, whereas the texts are themselves multi-interpretable. As a result, Muslims generally refer to the understanding of Islamic texts as the main basis for comprehending Islamic teachings, both with agreement and criticism, before analysing other resources, such as Muslim history.    

3.3. Identifying Truth as Relative, Open, and Plural 

In interpreting Islam, JIL thinkers believe in the principle that the ‘truth’ in religious interpretation is relative, open and plural. They identify religious interpretation as relative since it constitutes a human activity (kegiatan manusiawi) which is confined to a certain context. They argue that religious teachings are open for interpretation as every single interpretation contains two possibilities, being either true or false. They also regard religious interpretation as delivering a plural truth since it represents the pressing need of an interpreter in a certain time and place, which changes over time.
  

MD thinkers reject the concept of relative, open, and plural truth by JIL thinkers since for them, Islam recognises the concept of qat}’i> which indicates absolute truth. Syamsul Bahri Isma’iel, for example, argues that the relative and plural truth in religious interpretation has the same implication as emphasising human reason over Revelation. This is, according to Isma’iel, contradictory to the concept of qat}’i> which accepts human reasoning only if it does not destroy the literal accounts of the text. Based on this argument, Isma’iel accuses JIL thinkers of having neutralised the definite truth (kebenaran qath’iyat) with relativism, neglecting the principle of objectivism and absolutism. He further accuses liberal thinkers of regarding the absolute truth (al-h}aqq al-mut}laq) in religion as the same as a dream story, hallucination, illusion, or spirit of devil (roh halus).
 

3.4. Sympathising with the Minority and the Oppressed 

Following their subscription to the principle of maqa>s}id al-shari>’ah, JIL thinkers focus on the notion of justice as the main criterion for their social actions. For them, Islam in principle does not devote itself to a certain group over the other. In reality, however, Muslims do not follow this principle as there are still social practices which favour powerful groups, and at the same time disadvantage the powerless. As a result, JIL thinkers argue for Islamic interpretation which is concerned with the small group (yang kecil), the minority,
 the oppressed (yang tertindas), and the marginalised (yang dipinggirkan). They define this “unfortunate group” in a wide range of issues, such as religion, ethnicity, race, culture, politics, economics, and sexual orientation. Furthermore, they insist that “every single socio-political structure which preserves the practices of injustice over the minority is against the spirit of Islam.”
 

Among the main issues concerning the minority and marginalised groups, JIL thinkers focus on the principle of gender equity (keadilan jender). They view gender equity as representing an important agenda since Muslims particularly in Indonesia still have an unfair social structure based on patriarchal ideas, which favour men over women. In their view, such inequality goes against the concept of justice in Islam: “We consider religious interpretations which are not concerned with the principle of gender equity as being against the Islamic principle of justice.”

As a concrete example of this principle of gender equity, JIL thinkers are particularly concerned with the national policy of regional autonomy (Basic Law on Regional Autonomy, No. 22/1999) under which religious and traditional leaders are able to attain greater power in society. Nasaruddin Umar, as a contributor to JIL, argues that in this context, women could become objects rather than subjects of actions due to the fact that the majority of local social structures support the patrilineal system which favours man over woman. He urges therefore that Islam not be made use of as a tool of ideological power to favour one group over the other or a certain sex over the other. Instead he argues that Islam must be beneficial to all human beings.

MD thinkers appear to agree that Islam develops the principle of justice for all human beings. However, they differ from JIL thinkers in their perception of the principle of gender equity within male-female relationships. For MD thinkers, man and woman are not equal in the sense that they are not supposed to always have the same portion in having significances in social, political, economic and religious matters. Despite this, they argue, the principle of justice does exist and is inherent in the non-equal relationship between man and woman. This is because, they specifically argue, if the Qur’a>n and H{adi>th have regulated this relationship suggesting that woman is concerned with domestic domain and man is with public domain, it is impossible that the explanation of the Qur’a>n and H{adi>th does not convey the principle of justice.
  

As one example of the non-equal relationship between man and woman, MD thinkers refer to the public office of president. They argue that “a female president is unjustified in Islamic law.”
 They base their argument on a H{adi>th narrated by al-Bukha>ri> from Abi> Bakrah containing a “recommendation” not to elect women as leaders, and commentaries of several `ulama>’ from both medieval Islam (such as Ibn H{azm, 994-1064 AD, who was known as a “literalist interpreter”) and the contemporary era (such as Wahbah al-Zuh}ayli>, a Syria-born scholar) who supported the prohibition of female president. They insist that a woman can only lead women, not the public where men and women share one domain, such as in the case of the presidency.
  This argument from MD thinkers differs fundamentally from that of JIL thinkers, who say that woman can hold any position, both in private and public domains.

Thus, we see the way in which JIL and MD thinkers perceive the principle of justice. JIL thinkers do not rely on literal accounts of the texts. In contrast, MD thinkers make restricted use of the texts. This again indicates that the debate between them is essentially based on their own approaches to textual interpretation.   

3.5. Freedom of Religion 

JIL thinkers argue that freedom of religion is basically an individual right, which deserves protection from public intervention. They further argue that any social prosecution based on religious ideas or faith cannot be tolerated or justified.
 This is because religion and faith for them represent a very personal domain. Abshar-Abdalla specifically argues that it is an “ethical assumption” (asumsi etis) that “human beings are free creatures, and their freedom must be protected by means of any kind.”
 Masdar F. Mas’udi, an active contributor to JIL, even maintains that public or state intervention in matters of religion is counter-productive since religion is based on personal consciousness (kesadaran), sincerity (keikhlasan), and devoutness (kekhusyukan).

Based on this principle of freedom of religion, JIL thinkers have developed their ideas concerning the pluralism of religion. Abshar-Abdalla, for example, maintains that all religions are the same, and Islam is not the only true religion. He insists that there is no exclusivism of religion in the sense that only one religion is true, and the others are wrong.
 Thus, for JIL thinkers, all religions are true and in parallel, representing various ways to come to the truth. 

This argument on the equality of religions is based on JIL’s understanding, as expressed by Abshar-Abdalla, of an important doctrine in Islamic `aqi>dah which stresses the total awareness of continuity in two aspects: revelation (wahyu) and prophethood (kenabian). Islam, Abshar-Abdalla suggests, does not claim to be an innovation, but rather re-affirms and completes the message of the previous Prophets.
 It is upon this principle that Abshar-Abdalla perceives the equality of religions (Abrahamic or non-Abrahamic) as a religious reality which is also essentially supported by Islam.

MD thinkers accuse JIL activists of straying substantially from the path of Islam.
 They argue that Islam has clearly differentiated itself from other religions. They point out that Islam stresses this differentiation based on the principle of Islamic shari>`ah, as expressed by the nas}s} qat}’i> of the Qur’a>n and the Sunnah.
 As a result, the idea of the pluralism of religion which considers all religions the same can be regarded as identical with rejecting the nas}s} (text) of the Qur’a>n and the Sunnah.
 

MD editors, by quoting the statements of their organic intellectual Jaiz, go so far as to  accuse JIL thinkers of being heretical. This is, in their opinion, because JIL thinkers consider non-Islamic religions as being the same as Islam, the true religion of God, whereas in fact, the MD editors claim, non-Islam religions are religions of the devil.
  The idea of pluralism of religion, as developed by JIL thinkers, causes confusion and a weakening of Islamic `aqi>dah and shari>`ah among Muslims.
 Based on their opposition to this idea, therefore, MD thinkers accuse JIL activists of being apostates.

3.6. Separation between Mundane and Spiritual Authority, and between Religious and   Political Authority

JIL thinkers believe in the basic principle of the necessity of separation between religious and political authority. As a result, they support the idea of secularisation and separation between Islam and the state. They say, “The healthy state format for developing religion and politics is a state in which the two authorities [religion and politics] are separated.”
 However, they maintain that the recent debate about secularisation differs from that of the past, since the same debate about secularisation in the era of the New Order, as expressed by Madjid and Rasjidi, is finished. JIL thinkers, as represented by Abshar-Abdalla, develop the idea of secularisation based on the real challenges and needs of local areas across Indonesia.  According to Abshar-Abdalla:

The debate about secularisation between Cak Nur [Nurcholish Madjid] and Rasjidi in the past decades is over. Because the problem now is much more real, such as how to respond to the implementation of Islamic shari>`ah in Ciamis, which is detrimental to women due to the issuing of regulations for a night-time curfew for them. This real issue was absent from the thinking of Cak Nur or Rasjidi. This is because Cak Nur’s idea of secularisation referred to the major philosophical works on secularisation. Thus, there was not a real-life issue. There was, of course, a real-life issue when Cak Nur discussed [Islamic] political parties, but this issue was different from the real problem we are facing now, such as local authority-issued shari>`ah regulations. Thus, [we] cannot deal with secularisation, using Turkey or Iran as references, but [we] have to refer to our own problem.
 

JIL thinkers argue further that separation between Islam as a private domain and the state as a public domain must be well established in order to prevent disorder and disarray from happening as a result of confusion between the two domains. Abshar-Abdalla, for example, specifically argues for this separation while admitting at the same time that the demarcation line between the private and the public may be blurred, not clear-cut. The necessity of this separation, Abshar-Abdalla goes on to say, can be likened to the necessity of separation between “private money” (uang pribadi) and “office money” (uang kantor) which cannot be mixed up into one account.
 In spite of this necessity, he believes that “the more vital the private sphere as the field for maintaining and developing the ‘[political] vocation’, the more important political actions in the public sphere will be.”

Moreover, Abshar-Abdalla regards the secular state as better, and more sophisticated, than the Islamic state. He argues that this is because the secular state can provide the opportunity for both the “potential for piety” (energi kesalehan) and the “potential for immorality” (energi kemaksiyatan) and allow them to interact to each other so that the former potential can actualise itself in a strong way through that interaction. On the other hand, Abshar-Abdalla notes, the Islamic state cannot do the same things since it does not facilitate the interaction between the potential for immorality and that for piety.
 As a result, Abshar-Abdalla insists, the capacity of the secular state is higher than that of the Islamic state. 

It is in this context, therefore, that JIL thinkers oppose the idea of Islamic shari>`ah implementation. Abshar-Abdalla believes that the implementation of shari>`ah at the state level will narrow the Islamic point of view in such a way that Muslims’ thinking may become confined to symbolic matters, such as wearing jilba>b (veil) and banning alcoholic drinks and adultery.
 JIL’s contributor, Mas’udi, also argues that the implementation of shari>`ah by the state will generate hypocrisy. He believes that in this context, the loyalty of Muslims to their religion depends largely on state intervention and coercion.
  

Muslim Abdurrahman, another contributor to JIL, argues that the implementation of Islamic shari>`ah in Indonesia will give rise to disadvantages for several groups of society. These groups include women who will be marginalised due to there being regulations in Islam which restrict their movement, non-Muslim minorities who will become the second class citizen under this shari>`ah-led state, and the poor who are more likely to be convicted of breaking the shari>`ah regulations than the well-to-do and the bureaucrats (such as in the case of corruption).
   

As a result, for JIL thinkers, religion must operate in the private sphere or personal domain.
 However, Abshar-Abdalla suggests, religion can certainly become the basis for public norms with two conditions. First, only universal (such as justice and equality), and not particular (such as amputating punishment), norms of religion can be brought into public domain. Second, religious norms must be initially processed through public debate in order to arrive at public consensus.
 Through this process of public deliberation,
 he points out, all elements of society can accept the public norms which are derived from religion.

The awareness that every religion has particular norms, and it cannot be brought therefore into public sphere directly, does not appear strong. Certainly, religion can become a source of public norms, with the condition that the [religious] norm has already been processed through public discussion in the public sphere, and its particular elements have been dropped. In other words, religion can become public norms after going through the process of “publicisation” [public deliberation].
 

MD thinkers argue against JIL activists’ views on the secular state, accusing them of having rejected the Islamic shari>`ah itself by separating religion from state politics.
 MD thinkers also accuse Abshar-Abdalla and other JIL activists as preferring a s}a>lih} (pious) but fa>siq (godless/dishonest) figure to a s}a>lih} and honest individual. Those ideas of the secular state, for MD thinkers, contradict and violate the basic principle of Islamic proselytising (da`wah), amr bi al-ma’ru>f wa nahy `an al-munkar, which is highly important in Islam since it calls on people to perform good deeds. This violation, MD thinkers suggest, is based on JIL’s blending of the evil and the good.
 

MD thinkers also oppose JIL thinkers’ criticism of the implementation of Islamic shari>`ah, based on both the history of Indonesia and the interpretation of religious texts. According to them, Indonesia as a nation state has not had any experience of the implementation of shari>`ah where it is adhered to by the majority of Indonesian people.
 Thus it is impossible for JIL thinkers to reject shari>’ah without knowledge of how it might work in Indonesia. As well, MD thinkers refer to the Qur’anic verse (20:2),
 that Alla>h (God) promised Islam always provides its followers with good things,
 and claim that JIL activists have ignored the meaning of this verse. 

As regards the concept of public and private domains, MD thinkers reject the idea of JIL thinkers that Islam assumes only a private domain of individuals which accepts no coercion from the public. They argue that Islam is not only as a private, but also as a public domain, an argument which was also developed by MD thinkers in the New Order era. They base their argument on the concept of “total Islam” (Islam Kaffah), indicating that Islam regulates all aspects of life, not only private matters but also public.
 To be a Muslim, for them, means to practise Islam in all matters of life, and not to restrict it to the private domain.
  

The debate between JIL and MD thinkers concerning the concept of Islam in relation to private-public domain deserves analysis, especially from the perspective of social transformation. First, as indicated above, JIL thinkers discuss private issues in the public sphere.  As a result, private issues are no longer private, but have become public concerns. Second, by perceiving of Islam as operating in the private sphere, JIL thinkers reject/ignore the possibilities for Islam to be a tool for social transformation.
 On the other hand, by perceiving of Islam as prevailing in private and public spheres, MD thinkers are challenged by the fact that Indonesia is a heterogenous nation, especially in terms of religion and faith. As a result, the way in which Islam has to negotiate with other religions and faiths is not going to be smooth and easy if a compromise between them based on universal values is absent.
C. Delineating the Contestation from the Perspective of Material Base

The preceding discussion, based on an analysis of the differences between the intellectual base of JIL and MD thinkers, has revealed their very different attitudes to interpretation of Islamic texts. The following analysis focuses on their social representation using a comparison of their very different material bases as a further factor in their opposing points of view. This analysis includes mode of production (and consumption) and socio-economic and political interests.

1. Mode of Production/Consumption

Concerning the agenda of JIL’s activism which consists of six elements (opening the gate of ijtiha>d for all aspects of Islam; emphasising the religio-ethical rather than the literal sense of the text; identifying truth as relative, open, and plural; sympathising with the minority and the oppressed; freedom of religion; separation between mundane and spiritual authority, and between religious and political authority) as mentioned in the subsection of subject-matter 5.2.3 above, Abshar-Abdalla argues:

If there is a critique as to why JIL promotes those six issues, [I have to say] indeed we would like to respond to those issues. And, [of course] there are several others which need answers, and JIL does not answer all problems. There are [several Muslim social organisations, such as] Muhammadiyah, NU, and Persis [Persatuan Islam], and others. This is because we are sure that nobody can answer all problems, and as a result, there has to be a person who answers A, others B, C and so on so forth.
 

Two important questions should be raised in this regard: Why have JIL thinkers developed their agenda based on those six elements, not others? What is the background and reasoning behind the selection of these six elements? Abshar-Abdalla argues that JIL thinkers are only concerned about matters which are intimately related to the promotion of civic liberty, such as those six elements mentioned above. The reason for the selection of this concern, according to Abshar-Abdalla, is because one of the main problems of the Islamic world in general, and Indonesian Islam in particular, is that Muslims are less than tolerant towards any difference and towards the principle of freedom of association. By developing those six elements of civic liberty, he suggests, JIL thinkers hope to contribute to overcoming the main problem of Muslims.
 

The selection of agenda may indicate the intellectual base which needs to be developed. It seems related to the main objective of the establishment of JIL as a rejoinder to the rising phenomenon of fundamentalism-radicalism in the public sphere of Indonesia (for detailed explanation see subsection 5.3.2.3 below). It is understandable then if JIL develops those six elements, which centre on the public sphere, as their intellectual agenda,
 and not other concrete issues, such as poverty and unemployment.

The selection of issues can also represent the socio-political and economic interests which need to be accumulated, as well as the mode of production and consumption. Ideas, such as secularisation and separation between private and public domains, as expressed by JIL thinkers above, can be seen as representing ideas which have developed among middle classes (for detailed explanation of the mass base of JIL see subsection 5.3.2.1 below). This is because these ideas are not the concerns of the lower class, which is concentrated on meeting basic needs. This selection of issues is directly linked with the modes of production and consumption of each group. 

Looking at the mode of production each has, there is no a fundamental difference between JIL and MD thinkers. The key figures who have developed the liberalism of JIL and the anti-liberalism of MD are mostly those who are professionally active as media workers, ranging from media researchers and journalists to columnists. JIL thinkers, however, are active in mainstream media which frequently become the main references for people, and have a high reputation and circulation. In contrast, MD thinkers are active in marginalised-peripheral media, but these media attempt to be independent in their operational activities from those mainstream media (for detailed explanation of these media, see subsection 5.3.2.1 below).

This difference of media in which JIL and MD thinkers actively produce their ideas has a significant financial-economic consequence. In mainstream media (and also on JIL website), JIL thinkers can make money and accumulate their financial gains more easily than in peripheral media, since these mainstream media are mostly owned by capitalist enterprises, which give a fairly high financial reward (around five hundred thousands rupiah) to any intellectual contribution (article) given to them. In contrast, in peripheral media, MD thinkers rely on the logic of da`wah more than on that of capitalism. The logic of da`wah idealises publishing ideas in media as part of the da`wah activities, which do not have to end up with a financial reward. Accumulating financial gains through peripheral media is not as easy as through mainstream media because the volume is lower than that of mainstream media. 

It is in this context that JIL thinkers, as indicated above, develop ideas, such as secularisation and separation between private and public domains, just as MD thinkers oppose them sharply. This emerges because JIL thinkers tend to network with the upper proportion of middle class and even higher class, which largely follow the logic of capitalism, just as MD thinkers network with the middle proportion of the middle class and even the lower class, which are critical, since they suffer from the direct impact of the logic of capitalism. The logic of capitalism necessitates the separation between private and public spheres.
 On the contrary, the lower classes, such as factory labourers and small and medium-scale businessmen, are not interested in the issue of private-pubic spheres since it is not of concern to their basic needs. Above all, JIL is identical with the logic of new urban people, since it represents the dominant social class in Indonesia, that is, the urban middle class.  

Based on the fact that JIL thinkers have developed the idea of the separation between the private and public domains, it is not an exaggeration to say that they do not argue against the Western capitalist economy. This appears clear through the source of their funding, which is from a Western foundation, and the sources they refer to, whose economic ideology tends to be pro-the West. On the other hand, MD thinkers oppose Western capitalism by exposing themselves to Islamic sources of finance, such as Middle Eastern countries and Malaysia. 

Based on this mode of production, JIL and MD thinkers differ in their own mode of consumption. As indicated above, JIL thinkers tend to be friendly with Western cultures, just as MD thinkers tend to become staunch critics of those cultures (anti-Westernisation). It is in this context that almost in every issue, MD editors always present critical reports of Western cultures, especially those from America.
 They publish these reports in response to Western hegemony of the world culture. It can be said, therefore, that JIL thinkers tend to accept Western hegemony in global culture, just as MD thinkers tend to oppose it, as indicated above. 

2. Socio-Economic and Political Interests 

2.1. Social Capital Accumulation 

The establishment of JIL has become a focal point for a number of young Muslim intellectuals, particularly in Jakarta, who were previously fragmented in a wide spectrum of activities and social organisations. This is reflected, for example, in figures such as Abshar-Abdallah (Lakpesdam-NU), Saiful Mujani and Ihsan Ali Fauzi (HMI-IAIN), and Abd Rohim Ghazali (Muhammadiyah).
 The position of Luthfi Assyaukanie was crucial for JIL’s establishment since with his neutral social background (even though his family had a Masyumi-NU background)
 and his involvement in the Madjid-led Paramadina Foundation, he was able to act as a bridge between people with different backgrounds and facilitate the melding of the group through establishing JIL’s mailing list.
 Several Muslim activists who worked in the media, such as Ichsan Loulemba and Hamid Basyaib, then joined JIL. Thus, JIL signals the strengthening of a new generation of liberal Muslim thinkers in Indonesia which can cross the boundaries of socio-cultural and religious background from which they come. 

In a later development, however, thinkers from Muhammadiyah formed a new organisation, Jaringan Intelektual Muda Muhammadiyah (JIMM), on 9 October 2003 and those from NU now have a stronger position in JIL. This does not mean that thinkers from Muhammadiyah no longer play a role in JIL, but their activism is not as strong as it was.
 Above all, Abshar-Abdalla in his capacity as the coordinator of JIL also demonstrates the important role of young NU intellectuals in the organisation. 

In its role as a “melting-pot”, JIL has accumulated bridging and bonding social capital. This is because JIL on the one hand bridges a number of social groups who previously differed in their orientation, and on the other hand because it has become an institution where young intellectuals share interests. The association of young intellectuals within JIL appears to be based on the similarity in their socio-political interests and on that of their Islamic ideology which supports key issues, such as globalisation, modernisation, democracy, human rights, and siding with minority groups, as expressed in the manifesto of JIL.

MD does not have the same capacity as JIL to play the role of accumulating, particularly, bridging social capital. The main reason for this is because MD thinkers in the reformasi era have developed an ideology, which distances MD from other groups, a feature that also surrounded the reality of MD thinkers in the New Order era. This ideology includes anti-kristenisasi (anti-Christian evangelism), anti-Zionists, anti-the West,
 and anti-Chinese (for particular explanation of anti-Chinese see discussion of Chapter IV). This ideology is aggravated by the socio-political stigmatisation against MD (DDII) in the reformasi era with regard to the new medium of ex-Masyumi leaders who were discredited by Soekarno, as discussed in Chapter II, and by the campaign against Islamic radicalism of which MD (DDII) is accused of being a part.
  

To take just one example of MD’s attitudes which distance it from “mainstream” groups, let us analyse its anti-Zionist views. MD thinkers on the one hand accuse Zionists of behaving like gangsters, 
 and on the other hand also accuse the West/the US (they identify the West as the US)
 of being the same as Zionism, and call this identification “Pax Americana”.
 MD thinkers accuse Zionists of using the concept of “Pax Americana”, which originally suggested the will of America to dominate the rest of the world,
 to control the world. Thus, they blend the West, the US and Zionism (see also Chapter III). 

MD thinkers have developed the ideology of anti-Zionism
 due to two main reasons, theological and political. First, this ideology is based on the text from the Qur’a>n (2:120) “wa lan tard}a> ‘anka al-yahu>d wa lan nas}a>ra> h}atta> tattabi`a millatahum” [You will please neither the Jews nor the Christians unless you follow their faith], which might be interpreted as opposing particularly the Jews and Zionism. Second, they base their ideology on the perception that Jewish lobbies dominate global politics.
 

This explanation has become a thorough ideological awareness of MD (DDII) thinkers in the era of reformasi, as previously expressed in the New Order era. To make it different from other Muslim groups, they not only actualise this ideological awareness in their theological belief, but also implement it through da’wah activities. This has been an important source for the blossoming of the fundamentalism-conservatism of MD (DDII) thinkers. 

From the perspective of associational activities, JIL thinkers argue that networking is very important to JIL in order to raise the profile of the liberal movement. Abshar-Abdalla, in his capacity as the coordinator of JIL, is aware of this importance, arguing that JIL needs to take lessons from the absence of networking among the liberal movements in the Muslim world. He realises that there is an increasing awareness in Muslim world of the global liberalism in Islamic thought, as expressed by Abdullahi Ahmed an-Na’im (Emory University) and Khaled Abou El Fadl (UCLA) in the US and Mohammed Arkoun and Adonis in France. However, he maintains, there is still a challenge for the movement that those liberal Muslim thinkers do not yet have a strong and active network.
    

This does not mean, however, that JIL thinkers are dependent much on their networks, especially their financial sponsors, and vice versa. As expressed by Saiful Mujani and Abshar-Abdalla, JIL is not established by, and hence is not dependent on, its sponsor. This is because, they argue, JIL was initially part of discussion activities of the ISAI/Komunitas Utan Kayu, and was then further developed independently.
 When JIL thinkers attempted to increase greatly campaigning for their movement, they received financial support from the sponsor (for explanation of funding see subsection 5.3.2.2 below). It is true, Abshar-Abdalla asserts, that the campaign of JIL thinkers are supported by financial assistance they receive from the sponsor, but is incorrect however to accuse that JIL is an institution formed of by the donor. He insists: “I have no objection to receive financial assistance from the Jews or CIA. Why must it be a problem? As long as they do not influence, and intervene in, internal policy of my organisation, it does not matter for me.”
 

The close relationship of JIL and Komunitas Utan Kayu (ISAI and radio 68H) cannot be separated intellectually from the intimate connection of Abshar-Abdalla and Goenawan Mohamad. As indicated in Chapter II, Abshar-Abdalla has been active in ISAI since he studied in LIPIA. He was attracted to join this research institute by the intellectual capacity of Mohamad and his contribution to the intellectual development in Indonesia.  As a result, he calls Mohamad a “cultural broker” (makelar budaya). Abshar-Abdalla believes that Mohamad deserves this title since he is one of the few intellectuals who bring intellectual discourse from the latest world book to Indonesia, and analyse it in the context of Indonesian life.
 Similarly, Mohamad was attracted to the intellectual capacity of Abshar-Abdalla, and accepted him as a researcher in his institute.

Apart from the support of Komunitas Utan Kayu (ISAI and Radio 68H) led by Mohamad, JIL also established a network with the Rizal Malarangeng-led Freedom Institute, Jakarta.
 The Freedom Institute’s promotion of liberalism is reflected in two key aspects: its key figures and its library. While Malarangeng as the director represents a liberal thinker,
 the Freedom Institute has more than 200 titles of book out of 8,000 focusing primarily on the promotion of liberalism in Islamic thought.
 

Networking with the Freedom Institute has increased JIL’s financial capital accumulation. This is evident, for instance, in the activities of 2003 Ramadan Seminars on several campuses, organised by JIL and the Freedom Institute, and supported financially by the Danish Embassy in Jakarta (for detailed explanation about Ramadan Seminars see below).
JIL has also established networks with high reputation media, such as Jawa Pos
, Koran Tempo (Tempo Group) and Kompas, and also the fastest growing liberal magazine, Syir’ah.
 As a long-term strategy, JIL thinkers have set up networking with university student associations. Copying the same strategy as previously implemented by the campus-based usrah movement in the 1980s, they actively campaign for liberalism among university student associations, both formal (such as Badan Eksekutif Mahasiswa/BEM, the Executive Board of University Students Association) and informal (such as Islamic study groups). Called “Campus Community Network” (Jaringan Komunitas Kampus), this strategy aims to allow the liberal movement by JIL to work and have a deep effect on the Indonesian Islamic movement in the future. JIL thinkers suggest that it is necessary to copy the strategy of the usrah movement on the basis that fundamentalism-radicalism in post-Soeharto Indonesia represented the result of the consolidation of Islamic movement under the usrah groups since the 1980s. They employ this strategy to provide choices in Islamic thinking for Muslim university students because, they say, militant-fundamentalist groups have dominated large, secular campuses across Indonesia.
 

In order to implement this strategy, in 2003 JIL thinkers organised a series of Ramadan Seminars, entitled “Islam and the Freedom of thinking”, in conjunction with university student associations on several large campuses, both religious and secular, such as State Islamic University (UIN) Syarif Hidayatullah Jakarta, University of Indonesia (UI), Bandung Institute of Technology (ITB), and Surakarta State University of Sebelas Maret (UNS). Above all, JIL thinkers devote themselves to supporting those student associations in order to sustain the liberal thinking. This support, according to them, aims, besides providing university students with options of Islamic thinking as mentioned above, to stop them from becoming militant-conservative. 

By using such a model and strategy of networking as well as by its capacity to accumulate social capital, both bridging and bonding, it can be concluded that JIL’s  networking culture appears stronger than that of the IRM. It is certainly the time factor that matters, but the social background of key individual thinkers which contribute to the way in which the networking is established is another factor. Unlike JIL, the liberalism of IRM did not develop a networking culture in energetic and large-scale ways.
 

The fact that JIL’s organisation of the media is well performed is connected to the background of the leading figures behind JIL who are mostly media workers and researchers. Furthermore, Mohamad has played a significant role in the organisation of media by JIL thinkers.
 His efforts in lobbying the Indonesian media paved the way for JIL thinkers to establish networking with high reputation media, both print and audio, such as Jawa Pos Group and Radio 68H. As a result, the ideas produced by JIL thinkers can be distributed and reach a wide range of audiences across the Indonesian archipelago. 

MD thinkers tend to build a model of networking with non-mainstream but fast-growing media, especially print media. More importantly, they still continue to maintain networking with book publishing houses; they publish their ideas and reports in MD and then republish them in a book, and vice versa. However, unlike the republication of ideas in the New Order era which were mainly undertaken in publishers affiliated to DDII, the republication in the reformasi era goes beyond them by using publishers such as Pustaka Al-Kautsar,
 Gema Insani Press,
 and Darul Falah,
 which have no organisational affiliation or institutional connection to DDII. However, these publishing media have the same ideology of anti-liberalism as MD (DDII) does. 
Another factor which differentiates MD in the New Order era from MD in the reformasi era is the way in which they have diversified their networks. MD did not set up networking with other Muslim organisations to oppose the IRM during the New Order. However, to oppose JIL, MD has built networks with other organisations, such as LPPI, Badan Kerjasama Pondok Pesantren Indonesia (BKSPPI/Cooperative Association of Pesantren in Indonesia), ISTAC and MMI, especially based on personal relationships.
 This networking is built, however, due mainly to there being MD (DDII) figures within those Muslim organisations. MD (DDII) has establishes networking with LPPI, for instance, based on the figure of M. Amien Djamaluddin, a leading thinker of DDII from Persis background who became the Director of LPPI.
 

A number of young Muslim intellectuals who tend to be anti-liberal in Islamic thought and mostly have connection with MD (DDII) gather and pursue their study at the ISTAC of the International Islamic University (IIU), Malaysia. Including Adian Husaini, Adnin Armas, Hamid Fahmy Zarkasyi, and Syamsuddin Arif, they articulate voices of MD. They always argue against the ideas produced by JIL thinkers, and MD thinkers attempt to accommodate their ideas in MD issues.
 Thus, ISTAC has recently become an umbrella organisation for a number of young anti-liberal thinkers with a close relationship to MD (DDII). Above all, in order to demonstrate their opposition towards JIL thinkers, these young anti-liberal thinkers returned to Indonesia in the end of February 2004, and organised a conference in Jakarta criticising the liberalism of JIL thinkers.
 This networking of MD-ISTAC is based on two prominent figures, Jaiz in MD and Husaini in ISTAC, both of them active in MD.  

Apart from that, it needs to be said that MD was routinely issued every month in the New Order era. In the reformasi era, however, it is sometimes issued once in two months due to human resources limitations and commitments to oral da’wah as their main activity. As a result, the publication of MD cannot be established monthly as it was.
 

Analysing the mass base of JIL and MD, it appears clear that middle class Muslims have become the main base for each of the two movements, and as a result both movements attempt to co-opt Muslims from this social stratum as their own social base. This can be seen through the actual audiences who consume their ideas. Those who consume the ideas of JIL thinkers can be identified as those young urban middle-class Muslims who need their religion to support their daily urban life with a secular orientation. Nong Darol Mahmada, a leading JIL figure, argues that JIL is oriented to urban middle and higher class Muslims, such as Muslim university students and young Muslim professionals, who directly face the rising campaign of Islamic fundamentalist-conservative groups.
 

On the other hand, those who consume the production of ideas by MD thinkers can be identified as middle (and even lower) class Muslims who develop Islamist orientation based on their ideological basis as agents of da’wah. They include the da’is (preachers) who are sent by DDII to conduct the da’wah in transmigration, rural-isolated and urban areas across Indonesia, religious school teachers who graduated from university,
 students of secular universities (through campus mosques),
 and also a number of small and medium-scale businessmen. This social basis of MD in the reformasi era is not vastly different from that of MD in the New Order period.

As a result, it can be said that the contestation between JIL and MD thinkers is based on competition for the middle class in Indonesia. This indicates that middle class Muslims in the reformasi period are split, one group supporting liberalism-secularism (and even capitalism) and the other opposing it. Why has this fragmentation occurred within middle class Muslims? This can be best explained by the difference in political-economic base each variant of middle class Muslims in JIL and MD has. The fragmentation results from the competition to gain an access to political and economic resources.  

From the perspective of age, JIL thinkers represent a young generation of Indonesian Muslims, who were born around the end of the 1960s or the early 1970s (as reflected in the ages of Abshar-Abdalla, Assyaukanie, and Mahmada). Hence, they are mostly around 40 years old or less.
 On the other hand, MD thinkers represent an older generation. They were mostly born in the 1950s or beforehand. This is reflected in the ages of prominent figures, such as Jaiz, Umar, Agusdin, and Djamaluddin who mostly come from this generation. As a result, the contestation between JIL and MD thinkers represents partly the conflict between generations in Indonesian Islam.  

2.2. Economic Capital Accumulation 
The 1998 financial crisis in Indonesia caused a collapse of the national economy. Its impact was so severe that attempts at recovery, even though forcefully made, have taken time. This was aggravated by the practices of corruption and inadequate enforcement of laws against corruptors. JIL and MD thinkers have different positions on the national economy, especially post-crisis. JIL thinkers tend to accept the financial assistance from the global multilateral organisations, as represented by the World Bank (WB) and the International Monetary Fund (IMF). Even though JIL does not have a specific response to these financial institutions,
 the selection of Chatib Basri as the source person for dealing with issues of economic recovery post-crisis, for example, is not a coincidence, but closely related to the similarity in economic ideological orientation, which can be identified as pro-WB and IMF, between him and JIL thinkers.
 Nong Darol Mahmada argues that JIL’s fairly positive response towards these financial institutions is made “because, for the recovery of our economy, we have no other choices.”
    

MD thinkers oppose the presence of such international financial institutions in Indonesia by supporting the notion of an Islamic economy. They argue that Indonesia must free itself from the hegemony of Western political-economic capitalism since the relationship with Western capitalist enterprises has caused the national economy to be dependent, and to have collapsed. On the other hand, they point out that Indonesia has been endowed overwhelming with natural and social resources, but the government has not made maximum use of them, and even abused them through corruption. As an alternative, they support and promote an Islamic economy, by copying the Malaysian model.
 As an example, they refer to the success of Malaysia in dealing with the economic crisis, and specifically call it the “Mahathir model”. They note that this model succeeded in economic development by, among other things, coping with the economic gap between citizens through affirmative action towards Malays.

Using Malaysia, and not Middle Eastern countries, as a model for economic development indicates that there is a shift in economic patronage within MD (DDII) from the Arab countries, which appeared strong in the 1980s and 1990s, to Malaysia during the reformasi era. This is because Malaysia was able to recover from the crisis rapidly, as indicated above, and also its economic performance is cleaner than that of Arab countries. This sends a strong message that the analysis of globalisation factor of the Arab intellectualism and civilization within MD (DDII)
 is no longer adequate to become the only perspective for examining the new dynamic within this Muslim organisation due to the fact that this organisation in the reformasi era supports a “Malaysian model” in economic development rather than a “Middle Eastern model”. 

Why do JIL and MD thinkers differ in response towards the model of economic development in Indonesia? Their very different economic bases deserve a more thorough analysis. As discussed above, JIL thinkers are mostly active as service providers, such as media researchers, writers, journalists, and –even-- academics who economically rely on the service seekers. They do not have to directly interact with economic activities which take place under the Western economic hegemony. The economic basis of MD thinkers, in contrast, is mostly mercantile, neither peasantry nor service providers. This economic basis has to interact in direct ways with the hegemony of the Western economy in Indonesia since almost all sectors of Indonesian economy are under the influence of Western economic capitalism.
 That is the sociological reason why MD thinkers have developed a sentiment of anti-Westernisation, following the competition in economic activities.  

In running their activities, both JIL and MD thinkers receive financial assistance from transnational sponsors. However, their source of sponsorship is different, and this difference becomes a crucial issue within the contestation between them. JIL thinkers establish networks with Western sponsors, just as MD thinkers with the Arabs. The most significant sponsor of the many JIL supporters is The Asia Foundation (TAF) where they annually receive 1.4 billions (Rupiah, equivalent to around US$150,000).
 Thanks to M. Natsir who was very influential in the Islamic world through the Islamic World League (Ra>bit}at al-`A<lam al-Isla>mi>), MD (DDII) thinkers receive financial assistance from Middle Eastern Islamic sponsors, such as from Al-Haramain Al-Khairiyah Foundation of Saudi Arabia.
 They allocate this funding to support activities, such as providing academic training for preachers (da’i) and young Muslim intellectuals, and establishing mosques and madrasahs.
 

Both JIL and foreign sponsors benefit from the financial assistance for the campaign of liberalism based on the principle of relative autonomy. They are interdependent, and not independent from each other.  JIL thinkers have both personal and institutional reasons for networking with foreign sponsors, such as TAF. According to Abshar-Abdalla, this networking has taken place due to the fact that the Director of TAF understands Indonesian Islam well. Furthermore, TAF as an institution has already established networks with other groups in Indonesia.
  

TAF has also its own interest in supporting the campaign of liberalism of JIL. This interest is to strengthen the role of moderate Muslim scholars and civil society in Indonesia in the midst of the increasing fundamentalist-radicalist Muslim groups in the reformasi era, which support the idea of an Islamic state. In TAF’s view, those who support Indonesia becoming an Islamic state can hamper the process of democratisation which advocates a pluralist state.
 One of the attempts to assist the pace of modernisation and pluralisation of political Islam to further develop in Indonesia, as Martin van Bruinessen suggests, is by supporting groups such as JIL.
      

MD’s networking with sponsors from Arab countries has long been established. MD thinkers enjoyed financial supports from these Arab sponsors during the 1980s and 1990s.
 However, since the increasing campaign against terrorism and radicalism which has pointed the finger at Islamic groups following the WTC bombings in New York (11 September 2001), MD has no longer received large-scale financial assistance from Arab sponsors. Several Saudi charities withdrew themselves from funding religious activities, as organised by MD (DDII).
 As a result, MD (DDII) could not run their activities as vigorously as in the past.
 

The campaign to block a number of international Islamic foundations by the US and the UN because of their possible links with terrorist and radical Islamic groups has caused further financial strains for MD (DDII). As a result, the flow of funding to DDII has decreased, and this hampers the ongoing main projects of DDII.
 One of these Islamic foundations is Al-Haramain Al-Khairiyah Foundation from Saudi Arabia. A number of DDII’s projects were supported by this foundation, including Komite Penanggulangan Krisis (KOMPAK/Crises Centre), a division of DDII which focuses on humanitarian actions, which used to be a counterpart of this foundation to distribute charity to unfortunate people, such as local refugees in several areas of Indonesia.
 

On the other hand, MD thinkers are aware that JIL thinkers, as discussed above, receive vast financial assistance from Western sponsors, which represents a wide gap compared to the flow of funding coming into MD (DDII). This gap in financial assistance gives rise to more hostile contestation between them. This is exaggerated by the rumours which are widely distributed within MD thinkers that Abshar-Abdalla earns a monthly salary from TAF of as much as US$3,000 for his service of campaigning for liberalism. As a result, MD thinkers feel that there is a gap in accumulating financial capital between them and JIL thinkers.   

More importantly, they argue that the government in the reformasi era has implemented an unfair political-economic policy in regulating the flow of funding from foreign sponsors into Indonesia.
 As the basis for their argument, they refer to the policy of State Minister for Treasury No. 89/KMK.04/2002 concerning the list of international private sponsors which are legally licensed to operate in Indonesia. They note that this policy is unfair since only 1 out of those 21 foreign private sponsors comes from Arab-Muslim countries.
 Based on this policy, they suggest that the Soeharto regime was better in regulating foreign sponsors than the regime in the reformasi era. This is because at the end of the 1980s, in order to reduce suspicion among religious and social groups in Indonesia, the Soeharto government, through the Minister of Religious Affairs, Alamsjah Ratu Perwiranegara,
 issued a policy that all foreign sponsors which came to Indonesia to support religious activities must go through the Ministry of Religious Affairs (MORA).
 

From this analysis, the contestation between JIL and MD thinkers can be explained by the difference in economic basis for the activism of both. This is because JIL thinkers enjoy overwhelming financial assistance from the Western sponsors, just as MD thinkers have begun to lose some of the financial support from Arab sponsors which they previously enjoyed. It can be said, therefore, that JIL thinkers supersede MD thinkers in gaining access to and accumulating financial capital.
 

2.3. Political Capital Accumulation 

JIL aims to dominate the public sphere in Indonesian Islam. This can be seen through Luthfi Assyaukanie’s argument that JIL represents a “protest and struggle” against the domination of orthodox Islam, both fundamentalist and conservative, and also an attempt to prevent militant Islam from predominantly occupying the public sphere.
 MD accuses JIL of destabilising the Islamic movement in Indonesia by singling out the so-called fundamentalist and militant Muslim groups. More importantly, it further accuses JIL of dispersing menace and feud on Indonesian Islam in the public sphere through sweeping the board of public opinion.
 

Looking at the main ideas both JIL and MD thinkers have exploited, it is clear that the public sphere has become the key word for their activities, and more importantly has become the realm of contestation between Indonesian Muslims in the reformasi era, as expressed by both groups of thinkers. The public sphere is exploited in this era as a result of the increasing capitalism in the Indonesian political economy.
 Capitalism supports the division of labour in society, and requires the market to be free from any intervention except by the market itself. People as a result are confined to their own specialisation. More importantly, due to this division of labour, the separation between private and public spheres seems very urgent to undertake. 

It can be said that contestation between JIL and MD thinkers is not only based on intellectual ideas, but also on a struggle for power and domination over public opinion in public sphere in Indonesian Islam. The wide dissemination of ideas by JIL thinkers in public seminars, mass media, and on their website, as discussed above, indicates the strong campaign of liberalism in public sphere. Likewise, the opposition of MD thinkers to JIL thinkers mainly in public seminars and public media also indicates that public sphere has become an important arena for the dynamic of Indonesian Islam.  

The fact that public sphere has become the site of contestation has its ground and connection to the macro politics of Indonesia in the reformasi period. JIL thinkers promote ideas which are appropriate for the political agenda of the reformasi regimes. Learning from the authoritarian practices of the New Order regime, governments in the reformasi era (Habibie, Abdurrahman Wahid, or Megawati Soekarnoputeri) struggle for the basic principles (such as egalitarianism, pluralism, democracy, and human right) which are also shared by JIL thinkers, as expressed in their manifesto above. Thus, in the reformasi period, the macro politics sides with JIL thinkers.
 

Two of the Reformasi era presidents (Wahid and Soekarnoputeri) had positive impacts on JIL thinkers. Wahid is a liberal Muslim thinker who, as indicated in Chapter III, became an inspirational figure for JIL thinkers. Soekarnoputeri is a symbol of a woman being active in holding a public position, and her surrounding elites represent figures who have no roots or emotional ties with the traditions of both modernist and traditionalist groups of Muslims. JIL thinkers made use of this situation to influence political elites in their process of decision-making, and on the other hand the political elites made use of JIL thinkers as the basis for their ties with Muslim groups.
 

MD thinkers were not able to influence the political elites, due mainly to different political agendas. Ideas such as anti-female president, anti-capitalism in political economy, and pro-Islamism in politics, have narrowed the possibility to access the political elites and influence their decision-making since they do not match the political agenda of the political elites. As a result, the capacity of MD thinkers to accumulate political capital was not as high as that of JIL thinkers. 

D. Conclusion

Following the pattern of analysis and the argument developed above, the discussion of this paper has discovered that both intellectual and material bases are intertwined and together contribute to the contestation between liberal and anti-liberal Muslim thinkers, as expressed by JIL and MD thinkers. These promoters of liberalism and anti-liberalism have developed their own religious interpretation based on their sociological representation, and vice versa. As a result, in order to grasp the contestation between them in a thorough manner, analysis from both perspectives of intellectual and material bases is badly needed. 

 The organic intellectual has played a significant role in establishing the linkage between the intellectual and material bases. As regards the liberalism of JIL, Abshar-Abdalla has played the role of representing the sociological background of this movement as well as its religious interpretation. On the other hand, Jaiz has a crucial position within the anti-liberalism of MD, representing its sociological background as well as its religious interpretation. 

The principle of relative autonomy has also been evident in the examination of each movement. This can be seen through the interdependent relationship between the organic intellectual of each movement and its mass base and networking groups, as discussed above. They do not intervene and influence each other, but share the same interests in promoting a certain intellectual agenda of the movement. It is in this context that the mode of production (and consumption) and the interest of accumulating social, economic, and political capital are reflected and actualised.

Sociologically, both JIL and MD thinkers produce their activities based on the Muslim middle class. However, the middle class in the reformasi era appears non-monolithic, but fractured, as in the period of the New Order, in two main proportions: upper and middle. JIL thinkers struggle for networking with upper proportion of middle class and even higher class. MD thinkers attempt to set up networking with the middle proportion of the middle class, but also with the lower class. These models of networking seem to be connected with the mass base each movement represents.  

Drawing on those explanations, it can be said that the findings of this paper demonstrate that the contestation between supporters of liberalism and anti-liberalism within contemporary Indonesian Islamic thought emerged not only at the level of religious interpretation which represents their intellectual base, but also at the level of power struggle for accumulating socio-political and economic capitals, which represent their material base. The intellectual and material bases are inextricably intertwined for giving rise to the contestation. By this combined analysis of intellectual and material bases, understanding religious expressions can be based on a humanistic perspective in the sense that it is not so normative, but is also perceived as the product of human effort to survive life.
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